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Abstract 

The study of qira>’a>t in Islam has traditionally centered on linguistic 

and phonetic dimensions. However, it also intersects significantly with 

the dynamics of political authority and canon formation in Islamic 

history. Using a historical-analytical approach, this study examines the 

role of political power in the codification and standardization of 

qira>’a>t, focusing on critical episodes such as the compilation of the 

mus}h}af under Caliph ‘Uthma>n ibn ‘Affa>n, administrative interventions 

during the Umayyad dynasty, and the canonization of the seven qira>’a>t 
by Ibn Muja>hid, later expanded to ten by Ibn al-Jazari>. Drawing on 

classical Islamic sources and contemporary academic literature, the 

study demonstrates that qira>’a>t orthodoxy was shaped not only by 

scholarly consensus, but also by strategic political interventions in 

response to socio-political imperatives. By exploring the intersection 

of religion, power, and the construction of Qur’anic recitational 

authority, this research contributes to a deeper understanding of how 

the political construction of religious orthodoxy and the canonization 

of sacred texts in Islam. 
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Abstrak 

Kajian tentang qira>’a>t dalam Islam secara tradisional berfokus pada 

dimensi linguistik dan fonetik. Namun demikian, kajian ini juga 

beririsan erat dengan dinamika otoritas politik dan proses kanonisasi 

dalam sejarah Islam. Dengan menggunakan pendekatan historis-

analitis, studi ini menelaah peran kekuasaan politik dalam kodifikasi 

dan standardisasi qira>’a>t, dengan menyoroti beberapa episode penting 

seperti penghimpunan mushaf pada masa Khalifah ‘Uthma>n ibn 

‘Affa>n, intervensi administratif selama dinasti Umayyah, serta proses 

kanonisasi tujuh qira>’a>t oleh Ibn Muja>hid yang kemudian diperluas 

menjadi sepuluh oleh Ibn al-Jazari>. Berdasarkan sumber-sumber klasik 

Islam dan literatur akademik kontemporer, studi ini menunjukkan 

bahwa ortodoksi qira>’a>t tidak semata dibentuk melalui konsensus 

keilmuan, tetapi juga melalui intervensi strategis kekuasaan politik 

dalam merespons tuntutan sosial-politik. Dengan mengeksplorasi 

keterkaitan antara agama, kekuasaan, dan konstruksi otoritas dalam 

pelafalan al-Qur’an, riset ini menawarkan wawasan baru tentang 

konstruksi politik terhadap ortodoksi keagamaan dan proses kanonisasi 

teks suci dalam Islam. 

Kata Kunci: qira>’a>t, otoritas politik, kanonisasi, kodifikasi mushaf, ortodoksi. 

 

Introduction 

Despite its foundational role in Islamic tradition, the canonization of qira>’a>t, 

the variant modes of Qur’anic recitation, has rarely been critically examined through 

the lens of political history and institutional power. While prior scholarship has made 

significant strides in philological and textual analysis, it often treats the formation of 

canonical readings as a neutral or purely scholarly process, neglecting the socio-

political dynamics that shape religious orthodoxy. The Qur’an functions not only as a 

divinely revealed text but also as a living oral and liturgical tradition embedded within 

the legal, theological, and communal fabric of Islam.1 One of its most distinctive 

features is the existence of multiple canonical recitations, each transmitted through 

rigorously authenticated chains of narration (sanad) and validated over centuries by 

scholarly consensus.2 

Classical Islamic discourse frequently frames this diversity as a manifestation 

of divine wisdom and linguistic plurality. Yet beneath this theological ideal lies a 

historically contingent process shaped by political authority, institutional intervention, 

 
1Sha‘ba>n Muh}ammad Isma>‘i>l, Al-Qira>’a>t: Ah}ka>muha> wa Mas}daruha> (Cairo: Da>r al-Sala>m, 

2001), 116. 
2Ibn Muja>hid, Kita>b al-Sab‘ah fi> al-Qira>’a>t (Beirut: Da>r al-Ma‘rifah, n.d.), 14. 
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and struggles for religious legitimacy. This process is evident as early as the 

standardization of the mus}h}af under Caliph ‘Uthma>n ibn ‘Affa>n and continues through 

the administrative and educational efforts of Umayyad and Abbasid officials such as 

al-H{ajja>j ibn Yu>suf.3 These state-sponsored efforts not only institutionalized select 

recitational variants but also actively marginalized competing readings, thereby 

shaping the contours of the evolving Qur’anic canon. Far from being a passive outcome 

of scholarly consensus, the standardization of qira>’a>t unfolded amid complex 

negotiations of authority, identity, and orthodoxy. 

This study offers a diachronic and historically grounded analysis of the political 

dimensions underlying the canonization of qira>’a>t, tracing its trajectory from the era of 

the Khulafa>’ al-Ra>shidi>n through the Umayyad and Abbasid periods, culminating in 

the pivotal contributions of Ibn Muja>hid (d. 324 AH/936 CE), who codified the seven 

canonical readings, and Ibn al-Jazari> (d. 833 AH/1429 CE), who later expanded the 

canon to ten. Departing from studies that isolate these figures from their political and 

institutional contexts, this research situates the evolution of qira>’a>t within broader 

transformations in Islamic governance, theological discourse, and the consolidation of 

state-backed religious authority. Afrida Arinal Muna’s study on Ibn Muja>hid’s Kita>b 

al-Sab‘ah, for instance, provides a valuable political reading of the text but remains 

largely confined to a single textual moment, without fully accounting for the 

diachronic or institutional dynamics of canon formation. This research addresses that 

gap by offering a longitudinal analysis that connects the standardization of qirāʾāt to 

evolving state-sponsored projects of religious consolidation across successive Islamic 

regimes. 

Methodologically, this study employs a qualitative framework that combines 

historiographical reconstruction with critical-analytical tools to explore how political 

power intersected with the codification and legitimation of Qur’anic recitations. 

Primary sources include foundational works such as Ibn Muja>hid’s Kita>b al-Sab‘ah fi> 

al-Qira>‘a>t and Ibn al-Jazari>’s, Al-Nashr fi> al-Qira>‘a>t al-‘Ashr, alongside historical 

chronicles and biographical dictionaries that shed light on the political context of their 

production. Secondary sources include contemporary scholarship that addresses the 

intersection of textual canonization, institutional authority, and religious orthodoxy. 

By tracing the evolution of qira>’a>t from the ‘Uthma>nic Mus}h}af to later 

canonical developments, this study offers both a historical reconstruction and a critical 

assessment of the theological, political, and institutional forces that shaped Qur’anic 

recitation as we know it today. In doing so, it contributes to the broader field of 

Islamic studies by illuminating the socio-political processes underpinning orthodoxy 

and canon formation. 

Conceptual Foundations and Historical Genealogy of Qira>’a>t in Early Islam 

 
3Omar Hamdan, “The Second Mas}a>hif Project: A Step Towards The Canonization Of The 

Qur’a>nic Text,” in The Qur’a>n in Context: Historical and Literary Investigations into the Qur’a>nic 
Milieu, eds. Angelika Neuwirth, Nicolai Sinai, and Michael Marx (Leiden: Brill, 2009), 800. 

https://doi.org/10.1163/ej.9789004176881.i-864.205. 

https://doi.org/10.1163/ej.9789004176881.i-864.205
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The term qira>’a>t is the plural form of qira>’ah, derived from the Arabic root ر-ق-

 :the same root as Qur’a>n and qira>’ah. Etymologically, it conveys two core meanings ,أ

al-jam‘u wa al-d}ammu (gathering and compiling) and al-tila>wah (recitation).4 In the 

terminology of ‘Ulu>m al-Qur’a>n, scholars have offered diverse definitions of this term. 

Ibn al-Jazari>, for instance, defines qira>’a>t as the science that investigates the various 

modes of Qur’anic recitation transmitted through authenticated chains of narration. He 

emphasizes that qira>’a>t is not merely a matter of dialectical variation or orthographic 

discrepancy, but rather a distinct scholarly discipline aimed at preserving the 

authenticity of the Qur’anic recitation through verified transmission. Ibn al-Jazari> also 

strongly refutes the notion that these variants were introduced by scholars after the 

Prophet Muhammad’s era, insisting instead that they rest upon solid sanad that trace 

back to the Prophet Muhammad.5 

During the period of revelation, the Prophet Muhammad actively recited the 

Qur’anic verses he received from the Angel Jibri>l to his Companions, who memorized 

them with extraordinary precision. This oral transmission, meticulously preserved 

through memorization, served as the primary method of preserving the Qur’an, with 

written documentation functioning merely as a secondary support.6 Among the 

Companions designated as scribes of revelation were Abu> Bakar al-S}iddi>q, ‘Umar ibn 

Khatta>b, ‘Uthma>n ibn ‘Affa>n, ‘Ali> ibn Abi> T}a>lib, Mu‘awiyah ibn Abi> Sufya>n, and 

Zayd ibn Tha>bit.7 Notably, before the Prophet Muhammad’s death, Zayd ibn Tha>bit 

had already compiled a written collection of the Qur’anic recitation directly as 

received from the Prophet Muhammad. Consequently, the transmission of qira>’a>t in 

the early Muslim community was grounded in two principal methods: oral 

memorization as the foundation, and written records as a supplementary tool.8 

Diversity in pronunciation among Arab tribes had already existed prior to 

Islam, due to the ethnic and dialectical variety across the Arabian Peninsula.9 

Recognizing this reality, the Prophet Muhammad prayed that the Qur’an be revealed in 

more than one dialect. This supplication was answered through the revelation 

acknowledging the allowance of recitation in seven modes (sab‘atu ah}ruf), as recorded 

in the h}adi>th narrated by Ubay ibn Ka‘b.10 The Prophet Muhammad himself taught 

 
4Abi> al-H{asan Ah}mad ibn Fa>ris ibn Zakariyya>, Mu‘jam Maq>yi>s al-Lughah (Beirut: Da>r al-Fikr, 

1994), 884. 
5 ⁠Ibn al-Jazari>, Munjid al-Muqri’in wa Murshid al-T{a>libi>n (Beirut: Da>r al-Kutub al-‘Ilmiyyah, 

1980), 3. 
6Ibn al-Jazari>, Al-Nashr fi> Qira>’a>t al-‘Ashr, Vol. 1 (Beirut: Da>r al-Fikr, n.d.), 6. 
7Jane Dammen McAuliffe, Qur’anic Christians: An Analysis of Classical and Modern Exegesis 

(Cambridge: Cambridge University Press, 1991), 14. 
8Manna>‘ al-Qat}t}a>n, Nuzu>l al-Qur’a>n ‘ala Sab‘ah Ah{ruf (Cairo: Maktabah Wahbah, 1991), 124. 
9‘Abd al-Mun‘im al-Namr, ‘Ulu>m al-Qur’a>n al-Kari>m (Cairo: Da>r al-Kita>b al-Mis}ri>, 1983), 127; 

Muhim Nailul Ulya, et al., “An Analysis of the Sanad Transmission by K.H. Muhammad Arwani (1905 – 

1994) and His Role in the Dissemination of Qiraat Sab’ah Knowledge in Indonesia,” QOF: Jurnal Studi 
Al-Qur’an dan Tafsir 7, no. 2 (2023): 248, https://doi.org/10.30762/qof.v7i2.1400. 

10According to a narration from Ubayy ibn Ka‘b, he reported:  ه  صَلَّى الله عَنْ  أهبَيَ  بْنه  كَعْب   قاَلَ  لَقهيَ  رَسهوله  اللَّّ

يلَ   وَسَلَّمَ  عَليَْهه  بْره يله  ياَ فَقاَلَ  جه بْره ثتْه  إهن هي جه ة    إهلَى بهعه ي هينَ  أهمَّ مه  أهم ه نْهه وْزه  مه يَةه  وَالْغهلََمه  الْكَبهيره   وَالشَّيْخه  الْعَجه له  وَالْجَاره جه ي وَالرَّ تاَباً يَقْرَأه  لمَْ  الَّذه   ياَ   قاَلَ  قَط   كه

https://doi.org/10.30762/qof.v7i2.1400
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these different recitational modes to his Companions, tailoring them to their respective 

dialects. As a result, some Companions learned one variant of recitation, others two, 

and some even more.11 At times, these differences led to disputes, such as the well-

known incident between ‘Umar ibn Khat}t}a>b and Hisha>m ibn H}aki>m during the 

recitation of Surah al-Furqan. The Prophet Muhammad ultimately affirmed both 

recitations, clarifying that the variation in qira>’a>t was a divinely sanctioned ease 

granted to the Muslim community in their engagement with the Qur’an.12 

 

Compilation of the Qur’an and Documentation of Qira>’a>t during the Caliphate of Abu> 

Bakar al-S}iddi>q  

Following the Prophet Muhammad’s. passing, the need to compile the Qur’an 

into a single manuscript became increasingly urgent, especially after the loss of 

seventy Qur’anic memorizers (h}uffa>z}) in the Battle of Yama>mah. Upon the 

recommendation of ‘Umar ibn Khat}t}a>b, Abu> Bakr assigned Zayd ibn Thābit to collect 

the Qur’anic verses based on existing written fragments held by the Companions and 

the oral recitation verified during the Prophet Muhammad’s. final review (al-‘ard}ah al-

akhirah) with the Angel Jibri>l a.s.13 The resulting compilation, known as the s}uh}uf, was 

preserved by H{afs}ah binti ‘Umar and served as the primary source for subsequent 

standardizations.  

Despite this compilation, the Companions continued to recite the Qur’an 

according to the various qira>’a>t they had directly received from the Prophet 

Muhammad These differences did not provoke conflict, as the Companions understood 

that such variation was divinely sanctioned to facilitate ease in learning and recitation, 

not the result of personal interpretation. These variants were transmitted to different 

regions and became the regional norms. For instance, the recitation of ‘Abd Alla>h ibn 

Mas‘u>d was predominant in Kufa, that of Ubay ibn Ka‘b in Syam, and that of Abu> 

Mu>sa> al-Ash‘ari> in Basrah. 

 

Unification of the Rasm and Standardization of Qira>’a>t during the Caliphate of 

‘Uthma>n ibn ‘Affa>n  

During the caliphate of ‘Uthma>n ibn ‘Affa>n, the growing divergence in 

Qur’anic recitations across Muslim territories posed a serious threat to communal 

unity. The conflict among troops from Syria and Iraq over Qur’anic recitation, 

witnessed firsthand by H}udhayfah ibn al-Yama>n, prompted ‘Uthma>n to initiate a 

 
د حَمَّ لَ   الْقهرْءَانَ   إهنَّ   مه ف    سَبْعَةه   عَلَى  أهنْزه أحَْره ” Abi> ‘I<sa> Muh}ammad ibn ‘I<sa> al-Tirmidhi>, Sunan al-Tirmi>dhi>, Vol. 5 

(Beirut: Da>r Ih}ya>’ al-Tura>th al-‘Arabi>, n.d.), 194.  
11Muh}ammad ‘Abd al-‘Az}i>m al-Zarqa>ni>, Mana>hil al-‘Irfa>n fi ‘Ulu>m al-Qur’a>n (Beirut: Da>r al-

Kita>b al-‘Arabi>, 1995), 377. 
12‘Izz al-Di>n ibn al-Athi>r Abi> al-H}asan ‘Ali> ibn Muh}ammad al-Jazari>, Usd al-Gha>bah fi> 

Ma‘rifah al-S}ah}a>bah (Cairo: Da>r al-Kutub al-‘Ilmiyyah: 1995), 372. 
13‘Abd al-Fatta>h} ibn ‘Abd al-Ghani> al-Qa>d}i>, Tarikh al-Mus}h}af al-Shari>f (Cairo: Mashhad al-

H{usayni>, n.d.), 55. 
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second codification.14 He commissioned a committee led by Zayd ibn Tha>bit, with 

members including Sa‘i>d ibn ‘A>s}, ‘Abd al-Rah}ma>n ibn H}a>rith, and ‘Abd Alla>h ibn 

Zubayr. ‘Uthma>n instructed that in the event of disagreement in orthography, 

reference should be made to the Quraysh dialect, as the Qur’an was initially revealed in 

that dialect. 

This initiative resulted in the production of the ‘Uthma>nic Mus}h}af, copies of 

which were sent to major Islamic centers along with expert reciters to teach the 

approved reading. These included Zayd ibn Tha>bit in Medina, ‘Abd Alla>h ibn al-Sa>ib 

in Mecca, al-Mughi>rah ibn Shiha>b in Syam, Abu> ‘Abd al-Rah}ma>n al-Sulami> in Kufa, 

and A<mir ibn ‘Abd al-Qays in Basrah. This codex incorporated only those readings that 

had been verified before the Prophet Muhammad and excluded abrogated variants or 

solitary reports (a>h}a>d).15 However, like the earlier s}uh}uf, the ‘Uthma>nic Mus}h}af was 

written without diacritical marks or vowel signs, thereby preserving the possibility of 

multiple legitimate readings inherited from the time of the Prophet Muhammad. 

The absence of dots and vowel markings allowed for more than one reading in 

certain words, so long as these remained within the grammatical rules of Arabic and 

did not alter the core meaning. For instance, the word   لْم  in Surah al-Baqarah [2]:208 سه

can be recited as salmi ( سَلْمه) or silmi ( لْمه  In some cases, scribes even documented 16.(سه

multiple readings to accommodate such variation, although this was not always 

feasible. A notable example appears in Surah al-Baqarah [2]:132, where the word  وَوَصَّى 

can be read as wa was}s}a> (وَوَصَّى) or wa aws}a> (وَأوَْصَى).17 This reflects an early 

recognition that the differences among the sab‘atu ah}ruf were to be preserved in the 

written text. Consequently, such variation was never considered a textual alteration 

but rather a manifestation of divine facilitation in revelation transmission, as taught by 

the Prophet Muhammad himself. Importantly, the ‘Uthma>nic Mus}h}af distributed 

across the Muslim world continued to accommodate aspects of the sab‘atu ah}ruf. For 

example, in Surah al-Taubah [9]:100, the mushaf sent to Mecca includes the word min 

نْ )  while other regional copies do not.18 Similarly, in Sūrat al-Baqarah [2]:132, the ,(مه

mushafs of Syam and Medina preserve the reading wa was}s}a> (وَوَصَّى), whereas other 

codices record wa aws}a> (وَأوَْصَى).19 

 
14Muhammad Abdul Malik, “History of the Qira’at Asim School History of Hafs in the 

Archipelago: Critical Historical Review,” Alif Lam: Journal of Islamic Studies and Humanities 3, no. 2 

(July, 2022); 23, https://doi.org/10.51700/aliflam.v3i1.431. 
15Al-Zarqa>ni>, Mana>hil al-‘Irfa>n, 256-257. 
16It is recited as salmi salmi ( سَلْمه) according to the qira>’a>t Na>fi‘, Ibn Kathi>r, and al-Kisa>‘i> and 

alternatively as silmi ( لْمه  in the recitations of other prominent imams. Sayyid Lashi>n Abu> al-Farah and (سه

Kha>lid ibn Muh}ammad al-‘Ilmi>, Taqrib al-Ma‘a>ni> fi> Sharh} Hirz al-Ama>ni> fi> al-Qira>’a>t al-Sab‘i (Medina: 

Da>r al-Zama>n, n.d.), 196. 
17Likewise, the phrase wa was}s}a> (وَوَصَّى) is found in the qira>’a>t Na>fi‘ and Ibn ‘A>mir, while other 

canonical readings render it as wa aws}a> (وَأوَْصَى). Ibid., 191. 
18The relevant verse reads as follows:  يْ  تحَْتهََا  الَْْنْه  ره -Abu> ‘Umar H}afs} ibn ‘Umar al .وَاعََدَّ   لَههمْ  جَن  ت   تجَْره

Du>ri>, Al-Qira>’a>t al-Wa>ridah fi al-Sunnah (Cairo: Da>r al-Sala>m, 2006), 44. 
19Al-Qa>d}i>, Tarikh al-Mus}h}af, 62-63. 

https://doi.org/10.51700/aliflam.v3i1.431
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To ensure consistency, ‘Uthma>n ordered the destruction of all unofficial 

personal codices to prevent confusion and sectarianism. His standardization became 

the foundation upon which all subsequent recitation practices were built.20 Most 

scholars of qira>’a>t, as well as jurists and theologians, agree that the ‘Uthma>nic Mus}h}af 

preserved the principle of sab‘atu ah}ruf, as mentioned in Prophet Muhammadic 

traditions. This standardization not only prevented schism but also guaranteed that all 

preserved variants were those authenticated by the Prophet Muhammad. However, 

orientalists such as Ignaz Goldziher have argued that the absence of diacritical marks 

in the ‘Uthma>nic Mus}h}af contributed to the emergence of the qira>’a>t. While the codex 

was established as the authoritative written standard, the oral transmission of 

recitations continued independently. This policy was not rigidly enforced, thus 

allowing the preservation and transmission of earlier recitational traditions.21 

Although the ‘Uthma>nic Mus}h}af was established as the standard version of the 

Qur’an, the transmission of qira>’a>t continued orally. The policy of using this codex as 

the primary reference for recitation was not enforced rigidly, thereby leaving space for 

the continued practice of earlier qira>’a>t traditions. A new phase in the development of 

qira>’a>t thus began, wherein scholars not only adhered to readings conforming to the 

‘Uthma>nic Mus}h}af but also traced and transmitted variant readings attributed to the 

Companions. In certain instances, personal codices survived, giving rise to qira>’a>t that 

did not align with the ‘Uthma>ni> standard.22 Some of these private codices contained 

readings that had been mansu>kh (abrogated) before the Prophet Muhammad’s death, 

for example, the phrase كْره  إهلَى فَاسْعوَْا ه  ذه اللَّّ  in Surah al-Jumu’ah [62]:9 was earlier recited as 

ه  كْره   اللَّّ  ,Other codices included explanatory interpolations of a tafsi>ri> nature 23.فَامْضهوا  إهلَى  ذه

such as the phrase   ى  أجََل    إهلَى سَمًّ مه  in Surah al-Nisa’ [4]:24, which was found in the codex 

of Ubay ibn Ka‘b.24 Nevertheless, these alternative codices hold academic and 

historical value in the field of qira>’a>t, reflecting the dynamic nature of this tradition, 

not only as an element of devotional practice but also as a subject of critical inquiry in 

Qur’anic studies. 

 

Canonization and Authorization of Qira>’a>t in the Development of Qira>’a>t Studies  

In the second century AH, the science of qira>’a>t entered a significant phase of 

codification and standardization. The ta>bi‘u>n played a central role in transmitting 

variant readings to subsequent generations, which catalyzed the compilation of 

 
20Nur Sakiinah Ab Aziz, “Application of the Requirements in Qiraat Mutawatirah as a Method 

in Determining the Validity of Data in Islamic-Based Research Methodology,” AJOCS: Asian Journal of 
Civilizational Studies 2, no. 3 (November, 2022); 44, http://dx.doi.org/10.6007/IJARBSS/v10-i12/8216. 

21Ignaz Goldziher, Al-Madha>hib al-Isla>miyyah fi> Tafsi>r al-Qur’a>n, Trans. ‘Ali> H}asan ‘Abd al-

Qa>dir, ed. ‘Abd al-H{ali>m al-Najja>r (Cairo: Maktabah al-Sunnah al-Muh}ammadiyyah, 1955), 4. 
22Isma>‘i>l, Al-Qira>’a>t: Ah}ka>muha>, 116. 
23Abu> al-Qa>sim Mah}mud ibn ‘Umar al-Zamakhshari>, Al-Kashsha>f ‘an H}aqa>’iq al-Tanzi>l wa 

‘Uyu>n al-Aqa>wi>l fi> Wuju>h al-Ta’wi>l, Vol. 4 (Beirut: Da>r al-Kita>b al-‘Arabi>, 1987), 60. 
24The relevant verse reads as follows:  

يْضَةً  وْرَههنَّ   فَره ى(  فاَ  تهوْههنَّ   اهجه سَمًّ نْههنَّ   )إهلَى    أجََل    مه -Al .فَمَا  اسْتمَْتعَْتهمْ   بهه    مه

Qa>d}i>, Tarikh al-Mus}h}af, 69. 

http://dx.doi.org/10.6007/IJARBSS/v10-i12/8216
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documented records on existing variations. One of the pioneering figures in the 

codification of qira>’a>t was Abu> ‘Ubayd al-Qa>sim ibn Salla>m (154-224 AH/774-838 

CE), who authored Al-Qira>’a>t, a monumental work comprising 25 qira>’a>t, including 

the readings of the seven leading imams that would later become foundational within 

this discipline. His work marked a crucial milestone in the formal development of ‘ilm 

al-qira>’a>t as a distinct subfield of Qur’anic studies.25 

Efforts to document qira>’a>t continued with increasing rigor, producing more 

systematic treatises that organized and classified the variant readings. Ah}mad ibn 

Jubayr al-Ku>fi> (d. 258 AH/871 CE) compiled Qira>’a>t al-Khamsah, which documented 

five principal readings. Meanwhile, Isma>‘i>l ibn Isha>q al-Ma>liki> (d. 282 AH/895 CE) 

recorded 20 qira>’a>t, including the seven canonical readings. Al-T}abari> (d. 310 AH/922 

CE), in his exegesis Al-Ja>mi‘, also documented approximately 20 readings, while Abu> 

Bakr al-Da>ju>ni> (d. 324 AH/935 CE) focused his study specifically on the reading of 

Abū Ja‘far, one of the ten qira>’a>t imams.26 These scholarly efforts indicate the vast 

scope and diversity of qira>’a>t that flourished prior to the eventual narrowing and 

formalization of accepted readings. 

Codification reached its apex with the seminal work of Ibn Muja>hid (d. 324 

AH/935 CE), Kita>b al-Sab‘ah fi> al-Qira>’a>t, which officially established the seven 

canonical qira>’a>t as the standard for Qur’anic recitation (qira>’a>t sab‘ah). This selection 

did not reject other readings outright but was based on the widespread popularity of 

these seven in the Islamic centers of learning. According to Ibn Jinni>, these readings 

were the most well-known across the Muslim world at a time when interest in the 

study of qira>’a>t was declining, thus necessitating a standard to preserve the 

authenticity of transmission. Ibn Muja>hid’s decision received wide endorsement from 

both religious scholars and the ‘Abba>sid state, which viewed a unified recitational 

standard as essential to preventing sectarian disputes. 

The seven qira>’a>t canonized by Ibn Muja>hid were: (1) Na>fi‘ al-Madani> (d. 169 

AH/785 CE), (2) Ibn Kathi>r al-Makki> (d. 120 AH/737 CE), (3) Abu> ‘Amr al-Bas}ri> (d. 

154 AH/770 CE), (4) Ibn ‘A<mir al-Sha>mi> (d. 118 AH/736 CE), (5) ‘A<s}im al-Ku>fi> (d. 

127 AH/744 CE), (6) H{amzah al-Ku>fi> (d. 188 H/803 CE), and (7) al-Kisa>’i> al-Ku>fi> (d. 

189 AH/804 CE). However, this limitation was not entirely novel, as efforts to unify 

Qur’anic recitation had begun during the caliphate of ‘Uthma>n ibn ‘Affa>n.Ibn 

Muja>hid’s approach, however, was more assertive and included penalties for reciting 

the Qur’an using readings outside the sab‘ah. Some jurists even issued fatwas declaring 

that anyone persisting in non-canonical readings must repent, refusal would result in 

punitive action. A notable example of this policy’s strict enforcement was the trial of 

Ibn Shanabu>dh, a proponent of the qira>’a>t arba’a ‘ashrah, who was prosecuted for 

publicly reciting a sha>dhdhah (irregular) reading during a sermon.27 These 

 
25Al-Zarqa>ni>, Mana>hil al-‘Irfa>n, 416. 
26Al-Du>ri>, Al-Qira>’a>t al-Wa>ridah, 45-46. 
27Muja>hid, Kita>b al-Sab‘ah, 14. 
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developments reveal that the authorization of qira>’a>t was not solely an academic 

matter but was deeply intertwined with socio-political considerations in the Islamic 

polity. 

Standardization of qira>’a>t progressed further in subsequent periods. While Ibn 

Muja.hid’s Al-Sab‘ah still cited multiple transmitters (ra>wi>) for each of the seven 

imams, a new simplification was introduced in the 5th century AH by the Andalusian 

scholar Abu> ‘Amr al-Da>ni> (d. 444 AH/1052 CE). In his work Al-Taysi>r, al-Da>ni> 

selected two primary transmitters for each imam: (1) Qa>lu>n (d. 220 AH) and Warsh (d. 

197 AH) for Na>fi‘, (2) Qunbul (d. 291 AH) and al-Bazzi> (d. 250 AH) for Ibn Kathi>r, (3) 

Al-Dūrī (d. 246 AH) and al-Su>si> (d. 261 H) for Abu> ‘Amr, (4) Hisha>m (d. 245 H) and 

Ibn Dhakwa>n (d. 242 AH) for Ibn ‘A<mir, (5) Shu‘bah (d. 193 AH) and H{afs} (d. 180 

AH) for ‘A<s}im, (6) Khalaf (d. 229 AH) and Khalla>d (d. 220 AH) for H{amzah, and (7) 

Abu> al-H{a>rith (d. 240 AH) and al-Du>ri> al-Kisa>‘i> (d. 246 AH) for al-Kisa>‘i>.28 

This simplification facilitated easier memorization and broader dissemination 

of the qira>’a>t tradition in a more systematic fashion. Al-Da>ni>’s method garnered 

considerable attention from later qira>’a>t scholars, particularly al-Shāṭibī (d. 590 

AH/1193 CE), who composed H{irz al-Ama>ni> wa Wajh al-Taha>ni>, more widely known 

as Al-Sha>t}ibiyyah, a didactic poem (naz}m) of 1,171 verses summarizing the qira>’a>t 

sab‘ah. This work became a foundational reference for qira>’a>t scholarship across the 

Islamic world and has been the subject of more than fifty commentaries. The 

dominance of the qira>’a>t sab‘ah was further bolstered by the sustained support of both 

religious scholars and political authorities who promoted and institutionalized their 

use. 

Despite the canonization of the seven qira>’a>t sab‘ah, scholarly engagement 

with additional readings continued to flourish. Abu> Bakar ibn Mahra>n (d. 381 AH/991 

CE), in his Kita>b al-Gha>yah fi> al-Qira>’a>t al-‘Ashr, introduced the concept of ten 

canonical readings (qira>’a>t ‘ashrah), which was later reinforced by Ibn al-Jazari> in Al-

Nashr fi> al-Qira>’a>t al-‘Ashr. Ibn al-Jazari> affirmed the legitimacy of these ten readings, 

comprising the original seven plus those transmitted by Abu> Ja‘far al-Madani>, Ya‘qu>b 

al-H{ad}rami>, and Khalaf al-Bazza>r, by asserting their sound chains of transmission and 

their validity as bases for Qur’anic recitation.29 

Some scholars categorized any reading outside the ten as qira>’a>t sha>dhdhah. 

Thus, the standardization initiated by Ibn Muja>hid and continued by his successors 

aimed not only at preserving the authenticity of recitation but also at establishing 

qira>’a>t as a distinct and systematic discipline within Qur’anic studies. While the 

canonization process led to the formalization of certain readings, academic exploration 

of non-canonical qira>’a>t has persisted to ensure the documentation and critical 

evaluation of early recitational diversity. 

 
28Manna>‘ al-Qat}t}a>n, Al-Maba>h}ith fi> ‘Ulu>m al-Qur’a>n (n.p.: Maktabah al-Ma’arif, 2000), 182-

184. 
29Al-Jazari>, Al-Nashr fi> Qira>’a>t, 59-61. 
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The Hierarchy of Qira>’a>t and Its Implications for Qur’anic Authority  

The classification of qira>’a>t within Islamic scholarship is not merely a technical 

endeavor but a reflection of how authority is constructed and negotiated in the 

transmission of the Qur’an. The methodological evaluation of each reading, based on 

linguistic coherence, textual conformity, and transmission integrity, serves to delineate 

the boundaries of what is deemed canonical. This hierarchy is essential not only for 

determining liturgical legitimacy but also for exegetical and juridical applications, as 

different levels of authority bear different interpretative consequences. 

 

Classification Based on the Quality of Transmission 

a. Qira>’a>t S{ah{i>h{ (Authentic Readings) 

These readings fulfill three fundamental criteria and are accepted as part of 

the Qur’anic text: 

(1) Conformity to the Rules of Arabic Grammar 

Authenticity requires alignment with Arabic linguistic norms, especially 

those of the Quraysh dialect. Since the Qur’an was first revealed among the 

Quraysh, their dialect was regarded as the most eloquent and widely intelligible. 

Deviations from normative grammar could be assessed and, when necessary, 

justified through pre-Islamic poetry.30 Ibn Muja>hid selected reciters whose readings 

adhered to Qurayshite norms, for instance, preferring التابوت over التابوة, aligning 

with the Quraysh dialect.31 

(2) Conformity with the Rasm of the ‘Uthma>nic Mus}h}af 

The acceptance of a qira>’a>t also hinges upon its conformity with the rasm 

of the ‘Uthma>nic Mus}h}af, which was officially standardized during the caliphate of 

‘Uthma>n ibn ‘Affa>n. Although this codex does not encompass the full range of 

qira>’a>t, it remains the principal textual reference for the reading and writing of the 

Qur’an. The ‘Uthma>ni>c rasm is characterized by distinctive orthographic features 

that differ from conventional phonetic representations,32 yet it functions as a 

unifying standard that accommodates the variations encompassed within the 

framework of the sab‘atu ah}ruf, thus mitigating potential disputes.33 The 

codification undertaken by ‘Uthma>n was not an isolated endeavor but rather a 

continuation of earlier initiatives, grounded in a transmission chain that can be 

reliably traced back to the Prophet Muhammad.34 

 
30Labi>b Sa‘i>d, Al-Jam‘ al-S{awt al-Awwal li al-Qur’a>n al-Kari>m (Cairo: Da>r al-Kutub al-‘Arabi>, 

n.d.), 72. 
31Al-Qa>d}i>, Tarikh al-Mus}h}af, 53. 
32James A. Bellamy, “Textual Criticism of the Koran,” Journal of the American Oriental 

Society, Vol. 121, No. 1 (March, 2001), 1. https://doi.org/10.2307/606724 
33Ahmad ‘Ali al-Imam, Variant Readings of the Qur’an: A Critical Study of Their Historical 

and Linguistic Origins (Herndon: International Institute of Islamic Thought, 1998), 74.  
34Badr al-Di>n al-Zarkashi>, Al-Burha>n fi> ‘Ulu>m al-Qur’a>n, Vol. 1 (Beirut: Dār al-Fikr, 1988), 

233. 

https://doi.org/10.2307/606724
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(3) Validity of the Transmission Chain35 

The third criterion pertains to the integrity of the transmission chain, which 

must be continuous and uninterrupted up to the Prophet Muhammad This condition 

necessitates a direct pedagogical link between the transmitter (ra>wi>) and the person 

from whom the reading is transmitted (al-‘ala>qah baina al-ra>wi> wa al-marwi> ‘anh), 

alongside the moral uprightness (‘ada>lah) precision (d}abt}) of the transmitters. Ibn 

Mujāhid underscored the necessity for a qa>ri’ to possess a profound understanding 

of grammatical inflection (i‘ra>b), qira>’a>t, semantic implications, and the ability to 

evaluate contentious readings. His selection of the seven canonical imams of 

qira>’a>t reflects a meticulous effort to establish a robust and authoritative 

framework.36 

These foundational criteria were initially articulated by al-Makki ibn Abi> 

T{a>lib (d. 347 AH/958 CE) and were later systematically codified by Ibn al-Jazari>.37 

A qira>’a>t that meets all three criteria, sound sanad, conformity with Arabic 

linguistic principles, and alignment with the ‘Uthma>nic rasm, is classified as 

qira>’a>t s{ah{i>h{. Readings of this kind, including the qira>’a>t sab‘ah and ‘ashrah, are 

considered to fall within the paradigm of the sab‘atu ah}ruf revealed to the Prophet 

Muhammad. They are universally accepted and must be regarded as integral parts 

of the Qur’anic text. 

 

b. Qira>’a>t D{a’i>f  (Weak Readings) 

Qira>’a>t that fall into this category fail to meet one or more of the three 

aforementioned criteria. These readings may derive from solitary reports (a>h}a>d) or 

exhibit discrepancies with the ‘Uthma>nic rasm. As such, qira>’a>t d{a’i>fah are not 

deemed suitable for liturgical use and are not recognized as part of the 

authoritative Qur’anic corpus.38 

 

Classification Based on the Quantity of Transmitters 

Similar to h}adi>th studies, qira>’a>t are also categorized based on the quantity and 

reliability of their transmitters. Though scholarly opinions vary, the hierarchy is 

generally as follows:39 

a. Qira>’a>t Mutawa>tir (Mass-Transmitted Readings) 

These are readings transmitted through numerous independent chains of 

narration that are continuous and extend back to the Prophet Muhammad, with 

 
35Muhammad Irham, “Implikasi Perbedaan Qiraat terhadap Penafsiran Alquran,” Al-Bayan: 

Jurnal Studi Ilmu Al-Qur an dan Tafsir 5, no. 1 (June, 2020); 55, https://doi.org/10.15575/al-

bayan.v5i1.8563. 
36Muja>hid, Kita>b al-Sab‘ah, 45. 
37Ibn al-Jazari>, T{ayyibah al-Nashr fi> Qira>’a>t al-‘Ashr (Medina: Maktabah Da>r al-Huda>, 2000), 

32. 
38Al-Jazari>, Al-Nashr fi> Qira>’a>t, 14. 
39Al-Suyu>t}i, Al-Itqa>n fi> ‘Ulu>m al-Qur’a>n, Vol. 1 (Beirut: Da>r al-Fikr, n.d.), 77, Muh}ammad ‘Ali> 

al-S{a>bu>ni>, Al-Tibya>n fi> ‘Ulu>m al-Qur’a>n (Beirut: ‘Alam al-Kutub, 1980), 232. 

https://doi.org/10.15575/al-bayan.v5i1.8563
https://doi.org/10.15575/al-bayan.v5i1.8563
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a number of transmitters sufficient to eliminate any reasonable doubt regarding 

fabrication or error. Such qira>’a>t carry the highest degree of authority and are 

unanimously accepted as constitutive of the Qur’an. A prime example includes 

the qira>’a>t sab‘ah associated with the seven canonical imams. 

b. Qira>’a>t Masyhu>r (Well-Known Readings) 

These are readings that, although not reaching the level of mutawa>tir, 

are nonetheless transmitted through multiple authentic chains, adhere to the 

principles of Arabic grammar, and conform to the ‘Uthma>nic rasm. While not 

as prevalent as mutawa>tir readings, they are still considered valid within the 

scholarly discipline of qira>’a>t. This category includes the three additional 

qira>’a>t that complete the qira>’a>t ‘ashrah. Notably, Ibn al-Jazari> later argued 

that the qira>’a>t ‘ashrah had attained the status of mutawa>tir, and in his treatise 

al-Nashr, he formalized this position by articulating rigorous criteria for 

validating a qira>’a>t. 

c. Qira>’a>t A>h}a>d (Solitary Readings) 

These are readings transmitted via reliable but limited chains that do 

not meet the threshold of mashhu>r, in some instances, conflict with either the 

‘Uthmānic rasm or Arabic grammatical conventions. Such readings are 

typically unfamiliar to the general public and are studied primarily by 

specialists in the field. An example is the reading of Abi> Bakrah in surah al-

Rahman [55]:76,  َئهين تَّكه ضْر    رَفَارَف    عَلَى  مه ى  خه سَان    وَعَبَاقَره حه , which inserts an alif into 

ثهينَ  :diverging from the standard reading ,عباقري and رفارف تَّكه ضْر    رَفَرَف    عَلَى   مه   خه

ي سَان   وَعَبْقَره حه . 

d. Qira>’a>t Sha>dhdhah (Irregular Readings) 

These readings are classified as irregular due to the absence of an 

authentic sanad. As such, they cannot be relied upon in the recitation of the 

Qur’an. They often deviate from the norms established by the mutawa>tir and 

mashhu>r readings. A typical example is the variant reading of surah al-Fatihah 

ينه  يوَمه  مَلكََ  ,4:[1] الد ه , which differs from the standard  ينه  يوَْمه  مَلهكه الد ه . 

e. Qira>’a>t Mawd}u>‘ (Fabricated Readings) 

These are readings falsely attributed to the Prophet Muhammad and are 

considered inauthentic. They often originate from spurious reconstructions that 

lack any legitimate basis in the tradition of verified transmission. An 

illustrative case is the variant in surah al-Baqarah [2]:164,  َه   وَكَلَّم تكَْلهيم    مهوسَى  اللَّّ , 

where  ه  is pronounced with a kasrah, in contrast to the standard and اللَّّ

authoritative reading:  َه  وَكَلَّم تكَلهيم   مهوسَى اللَّّ . 

f. Qira>’a>t Mudraj (Interpolated Readings) 

These are readings that incorporate interpolations, additional words not 

originally part of the Qur’anic text, inserted as exegetical clarifications. An 

example appears in the reading attributed to ‘Abd Alla>h ibn Zubayr in surah Ali 

‘Imran [3]:104: نكهم  وَلتَكَهن   ة    م ه ونَ   الخَيْره   إهلَى  يَدْعهونَ   أهمَّ ره وفه   وَيَأمْه نكَره   عَنه   ونَ   وَيَنْهَ   بهالْمَعْره   الْمه
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ينهونَ  ه   وَيسَْتعَه ونَ   ههمه   وَأهوْلئَهكَ ,  أصََابَههمْ   مَا  عَلَى  بهاللَّّ فْلهحه الْمه , where the phrase  َينهون ه   وَيسَْتعَه   مَا  عَلَى  بهاللَّّ

  is an interpretative addition and not part of the canonical text.40 أصََابهَهمْ 

This multilayered classification of qirāʾāt illustrates the epistemological 

rigor with which Muslim scholars preserved the Qur’an's textual integrity. 

Recognizing the varying degrees of authority assigned to different readings is 

essential for advanced Qur’anic exegesis and legal hermeneutics, where 

interpretive and normative outcomes often hinge on the legitimacy of specific 

qira>’a>t. 

 

The Political Dynamics in the Development of Qira>’a>t 

These early political entanglements in the development of qirāʾāt continue to 

cast a long shadow over contemporary Islamic thought and institutions. In many 

Muslim-majority societies, the state’s historical role in endorsing specific canonical 

readings has shaped modern religious education systems, with official curricula, 

especially in madrasahs and Qur’anic institutes, privileging particular qira>’a>t while 

marginalizing others. The dominance of the H{afs} ‘an ‘A<s}im reading, for instance, owes 

as much to historical processes of standardization under political regimes as it does to 

philological merit, a reality often overlooked in discussions of Qur’anic authority. In 

contemporary legal discourses, reliance on a singular qira>ʾ a can constrain interpretive 

plurality and foreclose alternative juristic reasoning rooted in variant readings. 

Moreover, the institutional preference for one recitational tradition over others can 

reinforce certain ideological stances and centralize religious authority, often aligning it 

with state power. Thus, the politics of qira>’a>t is not merely a relic of the past but 

remains embedded in the epistemic, legal, and pedagogical structures of contemporary 

Islam. 

 

The Politics of Qira>’a>t Unification during the Rashidun Caliphate 

One of the most consequential episodes in the early Islamic period was the 

unification of the rasm and the standardization of Qur’anic recitation during the 

caliphate of ‘Uthma>n ibn ‘Affa>n. This initiative, while religious in its overt aim, also 

reflected underlying political imperatives within the emerging Islamic polity. Prior to 

‘Uthma>n’s reign, the Qur’an had already been compiled during the caliphate of Abu> 

Bakr at the instigation of ‘Umar ibn Khatta>b and executed by Zayd ibn Tha>bit. The 

resultant collection was entrusted to Abu> Bakr, then passed to ‘Umar, and finally 

preserved by his daughter H{afs}ah, one of the Prophet Muhammad’s wives.  

According to the German orientalist Theodor Nöldeke (1836-1930), the fact 

that this codex was kept in H{afs}ah’s custody rather than in a formal state archive 

suggests that the initial compilation was more of a personal initiative than a state-

 
40Khairunnas Jamal and Afriadi Putra, Pengantar Ilmu Qira’at (Yogyakarta: Kalimedia, 2020), 

8-10. 
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sanctioned effort.41 In other words, this early collection did not seek to impose a 

singular, authoritative version of the text upon the Muslim ummah. However, the 

situation evolved considerably under Caliph ‘Uthma>n ibn ‘Affa>n. As the Islamic 

empire expanded, divergences in Qur’anic recitation emerged, particularly among 

military contingents, prompting fears of sectarian strife. Reports from H}udhayfah ibn 

al-Yama>n regarding the discord caused by these variant qira>’a>t on the battlefield 

underscored the urgency of textual standardization. 

In response, ‘Uthma>n commissioned a codification committee led by Zayd ibn 

Tha>bit to produce a standardized version of the Qur’an, known later as the ‘Uthma>nic 

Mus}h}af. The committee was tasked with reproducing and disseminating uniform 

copies of the Qur’an and ensuring consistency in recitation. However, the composition 

of this committee drew significant criticism, as it excluded senior Companions who 

had been intimately involved in the Qur’an’s initial transmission, such as ‘Ali> ibn Abi> 

T}a>lib, ‘Abd Allah ibn Mas‘u>d, and Ubay ibn Ka‘b. Instead, the committee was 

composed of individuals who had not played major roles during the period of 

revelation. For example, Sa‘i>d ibn al-‘A<s} (d. 43 AH/664 CE) was approximately nine 

years old at the Prophet Muhammad’s death, ‘Abd al-Rah}ma>n ibn al-H{a>rith (d. 43 

AH/664 CE) likely never met the Prophet Muhammad, and ‘Abd Alla>h ibn al-Zubayr 

(d. 73 AH/692 CE) was still a child at the time.42 Notably, all three committee 

members had familial ties to ‘Uthma>n: Sa‘i>d ibn al-‘A<s} was married to Umm ‘Amr 

bint ‘Uthma>n, ‘Abd al-Rah}ma>n ibn al-H{a>rith to Maryam bint ‘Uthma>n, and ‘Abd Alla>h 

ibn al-Zubayr to ‘A<’ishah bint ‘Uthma>n.43 These connections raise the possibility that 

political considerations influenced their appointments. 

Perhaps the most controversial aspect of ‘Uthma>n’s codification effort was his 

directive to destroy all existing non-standardized codices. This decision not only 

erased the personal codices of several Companions but also signaled the state’s 

assertion of control over the authoritative form of the Qur’anic text. For instance, the 

mus}h}af of ‘Abd Alla>h ibn Mas‘u>d, widely used in Kufa, was eliminated, despite his 

reputation as one of the foremost Qur’anic reciters with close ties to the Prophet 

Muhammad.44 Similarly, the s}uh}uf preserved by H{afs}ah, the last known relic of the 

first compilation, was destroyed by Marwa>n ibn al-H{akam, then governor of Medina, 

following her death. He justified this act by claiming that its continued existence could 

cast doubt on the standardized version endorsed by ‘Uthma>n.45 

 

 
41Theodor Nöldeke, Friedrich Schwally, Gotthelf Bergsträßer, and Otto Pretzl, The History of 

the Qur’a>n, Trans. Wolfgang H. Behn (Leiden and Boston: Brill, 2013). 
42Ah}mad ibn ‘Ali> ibn H{ajar al-‘Asqala>ni>, Al-Is}a>ba fi> Tamyi>z al-S{ah}a>ba (Beirut: Da>r al-Kutub 

al-‘Ilmiyyah, 1853), 98-99; Shady Hekmat Nasser, The Canonizations of the Qur’an (London: 

Routledge, 2022), 10. 
43Sibt} Ibn al-Jawzi>, Mir’a>t al-Zama>n fi> Tawa>ri>kh al-A‘ya>n (Damascus: Da>r al-Risa>lah al-

‘A<lami>yyah, 2013), 122; Ibid., 10. 
44Al-Zarqa>ni>, Mana>hil al-‘Irfa>n, 261. 
45Muh}ammad al-Bili>, Ikhtila>f baina al-Qira>’a>t (Beirut: Da>r al-Ji>l, 1988), 65-66. 
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Political Interventions in Qira>ʾa>t during the Umayyad and ʿAbba>sid Eras 

Efforts to standardize the Qur’an continued under the Umayyad dynasty, 

particularly during the reign of ‘Abd al-Malik ibn Marwa>n (r. 65-86 AH/685-705 CE). 

A central figure in this process was al-H{ajja>j ibn Yu>suf, the governor of Iraq, renowned 

for his uncompromising policies in consolidating both political and religious authority. 

In addition to suppressing the use of Ibn Mas‘u>d’s mus}h}af, al-H{ajja>j oversaw revisions 

of the orthographic conventions used in the ‘Uthma>nic Mus}h}af to correct scribal errors 

and promote textual uniformity. Historical sources such as Hamzah al-Is}faha>ni> and 

Abu> Ah}mad al-‘Askari> report that al-H{ajja>j instructed scribes to distinguish similar-

looking letters through diacritical marks. Meanwhile, Ibn ‘At}iyyah attributes this 

initiative to ‘Abd al-Malik, with al-H{ajja>j implementing the final phase, indicating 

that this was not an individual decision but part of official Umayyad policy to regulate 

the transmission of the Qur'an. Thus, al-H{ajja>j’s reforms were deeply intertwined with 

the political objectives of Umayyad governance, which sought to assert legitimacy 

through authoritative control of religious texts.46  

These codification efforts, beginning with ‘Uthma>n’s standardization and 

continuing through al-H{ajja>j’s reforms, underscore the fact that the development of 

qira>’a>t cannot be divorced from political motivations. While these state-driven 

initiatives were ostensibly aimed at achieving unity among Muslims, they also served 

to consolidate political power. Despite such standardization efforts, however, diverse 

qira>’a>t continued to proliferate. This persistence eventually prompted the formal 

canonization of select readings in later periods, most notably through the work of Ibn 

Muja>hid. 

Roughly 250 years after ‘Uthma>n’s codification, variant qira>’a>t remained 

widespread, transmitted orally among professional reciters and documented within 

exegetical, grammatical, hadith, and legal traditions.47 Before Ibn Muja>hid’s 

intervention, compendia of qira>’a>t recorded dozens of readings attributed to various 

authorities, as previously discussed. Indeed, al-Hudhali> (d. 467 AH/1074 CE) 

catalogued more than fifty variant readings in his Majmu>‘ al-Qira>’a>t.48 Within this 

context, Ibn Muja>hid emerged as a pivotal figure in the canonization of qira>’a>t. He 

famously limited the recognized readings to seven, an act that drew considerable 

opposition. Numerous scholars deemed the restriction arbitrary and labeled it an 

innovation (bid‘ah) that sowed confusion among the community, given that many 

excluded readings possessed robust chains of transmission.49  

 
46Hamdan, “The Second Mas}a>hif, 800.  
47Mustopa, “Qira’at Diversity in Islamic Family Law Verses: Implications for Indonesian 

Marriage Law,” Samarah: Jurnal Hukum Keluarga dan Hukum Islam 8. no. 2 (July, 2024): 1261, 

http://dx.doi.org/10.22373/sjhk.v8i2.23513. 
48Abu> al-Qa>sim al-Hudhali>, Al-Ka>mil fi> al-Qira>’a>t al-‘Ashr wa al-Arba‘i>n al-Za>’idah ‘Alayha> 

(Cairo: Mu’assasat Sama>, 2007), 9-17. 
49Shady Hekmat Nasser, “Revisiting Ibn Muja>hid’s Position on the Seven Canonical Readings: 

Ibn ‘A<mir’s Problematic Reading of kun fa-yaku>na,” Journal of Qur’anic Studies 17, no. 1 (March, 

2015): 85-113, http://dx.doi.org/10.3366/jqs.2015.0180. 

http://dx.doi.org/10.22373/sjhk.v8i2.23513
http://dx.doi.org/10.3366/jqs.2015.0180
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Nonetheless, Ibn Muja>hid’s canonization succeeded in part due to political 

patronage. He enjoyed close ties with high-ranking officials in the ‘Abba>sid court, 

including the viziers Ibn Muqlah50 and Ibn ‘Isa>, who actively supported the 

dissemination of his system. This backing granted his codification a level of 

institutional legitimacy unmatched by alternative schemes.51 However, controversies 

persisted, particularly with figures like Ibn Shanabūdh and Ibn Miqsa>m al-‘At}t}a>r, who 

defended non-canonical readings that contradicted the ‘Uthma>nic Mus}h}af.52 These 

disputes culminated in formal trials, in which Ibn Mujāhid and several jurists testified, 

leading to guilty verdicts and coerced retractions. Some sources indicate that although 

these dissenting scholars outwardly repented, they continued to teach their preferred 

qira>’a>t in secret. In the case of Ibn Shanabūdh, it was even reported that he was 

subjected to physical torture until he renounced his endorsement of qira>’a>t 

sha>dhdhah.53 Despite these controversies, Ibn Muja>hid’s canon of seven qira>’a>t 

endured and ultimately became the standard framework in Islamic tradition. His 

success illustrates that the codification of qira>’a>t was driven not only by scholarly 

criteria but also by the broader socio-political and religious contexts of the period in 

which they were institutionalized. 

 

The Interplay of Religious and Political Authority in the Canonization of Qira>’a>t 

Following the codification of the qira>’a>t by Ibn Muja>hid, the discipline 

continued to develop, reaching its zenith during the era of Ibn al-Jazari>. In his 

extensive scholarship, Ibn al-Jazari> successfully institutionalized the qira>’a>t ‘ashrah as 

a legitimate standard for Qur’anic recitation, incorporating three additional qira>’a>t 

beyond the seven previously established, as detailed in earlier discussions. His success 

was not solely the result of scholarly acumen and academic authority; rather, it was 

also shaped by political influence and a robust intellectual network. Through 

innovative pedagogical approaches, Ibn al-Jazari> not only secured the legitimacy of 

qira>’a>t ‘ashrah but also ensured its continued transmission within Islamic tradition. 

The canonization of the qira>’a>t ‘ashrah was deeply interwoven with Ibn al-

Jazari>’s active engagement in political spheres and his strategic alliances with religious 

jurists and ruling elites. He was not merely a distinguished qa>ri>’ and muh}addith but 

also held significant institutional and governmental roles, including appointments as 

Chief Judge (Qa>d}i> al-Qud}a>t) of the Sha>fi‘i school in both Damascus and Shiraz, two of 

 
50Muhammad Rikza Muqtada, “The Controversy over the Authority of Āsim bin Bahdalah Al-

Kufi in Qira’at Studies and Hadith Studies during the Abbasid Dynasty,” Jurnal Studi Ilmu-Ilmu al-
Qur’an dan Hadis 24, no. 2 (July, 2023): 398, https://doi.org/10.14421/qh.v24i2.4366. 

51Muja>hid, Kita>b al-Sab‘ah, 15. 
52S{abari> al-Ashwah, I‘ja>z al-Qira>’a>t al-Qur’a>niyah (Cairo: Maktabah Wahbah, 1988), 64; 

Faridatus Sa’adah, “The Development of Qira>’a>t in Indonesia: The Tradition of Memorization of Qira>’a>t 
Sab‘ah from the Masters Having Sanads,” S}uh}uf: Jurnal Pengkajian al-Qur’an dan Budaya 12, no. 2 

(December, 2019): 207, https://doi.org/10.22548/shf.v12i2.418. 
53Shady Hekmat Nasser, The Second Canonization of the Qur’a>n (324/936): Ibn Muja>hid and 

the Founding of the Seven Readings (Leiden and Boston: Brill, 2020), 141-143. 

https://doi.org/10.14421/qh.v24i2.4366
https://doi.org/10.22548/shf.v12i2.418
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the principal intellectual centers of his time. These prestigious positions bolstered his 

authority in the field of qira>’a>t and facilitated the broader acceptance of the ten 

readings across the Islamic world. 

His political relationships further strengthened his influence. Ibn al-Jazari> 

enjoyed close ties with high-ranking figures such as the Mamluk prince Qulu>bak al-

‘Ala>’i> Usta>da>r, the Ottoman Sultan Ba>yezi>d I, and Timur (Tamerlane), the founder of 

the Timurid dynasty.54 His rapport with Timur, in particular, enabled the dissemination 

of the qira>’a>t ‘ashrah throughout Central Asia. These political alliances not only 

enhanced his scholarly legitimacy but also allowed the systematized readings he 

championed to gain acceptance in a wide range of Islamic communities. 

Beyond political support, Ibn al-Jazari> also relied on endorsements from 

prominent scholars to reinforce the legitimacy of the qira>’a>t ‘ashrah. A notable fatwa 

by Ta>j al-Di>n al-Subki>, a prominent jurist in Damascus, affirmed that the ten readings 

possessed valid tawa>tur, elevating them to the status of ma‘lu>m min al-di>n bi al-

d}aru>ra, knowledge considered indispensable and axiomatic to the Islamic faith.55 

Additionally, Ibn H{ajar al-‘Asqala>ni>, one of the leading hadith authorities of the time, 

supported Ibn al-Jazari>’s works and facilitated their inclusion in the educational 

curriculum of Egypt. His magnum opus, Al-Nashr fi al-Qira>’a>t al-‘Ashr, was widely 

recognized as an encyclopedic reference on qira>’a>t and was disseminated through 

extensive academic networks. This reflects Ibn al-Jazari>’s deliberate strategy to 

institutionalize the ten qira>’a>t as the scholarly standard throughout the Muslim world. 

Ibn al-Jazari>’s achievements were not solely grounded in political or theological 

legitimacy; his contributions also included sophisticated pedagogical strategies. Aware 

of the complexities that could hinder the study of qira>’a>t, he followed the example of 

al-Sha>t}ibi> by composing naz}m to facilitate memorization and comprehension. One of 

his most celebrated works, Al-Durra al-Mud}iyya fi> al-Qira>’a>t al-T{ala>t} al-Mard}iyya, 

employed the same metrical and rhyming pattern as Al-Shāṭibiyyah, aiding students in 

memorizing the three additional qira>’a>t that complemented the seven previously 

codified. Furthermore, his poem T{ayyibat al-Nashr fi> al-Qira>’āt al-‘Ashr, spanning 

1,014 verses, served as a concise and systematic poetic summary of Al-Nashr. He also 

authored Al-Muqaddimah al-Jazariyyah fi> al-Tajwi>d, a foundational 107-verse poem 

on tajwīd that remains a cornerstone in contemporary Qur’anic education. These 

pedagogical innovations played a crucial role in disseminating the science of qira>’a>t 

and bolstered the authority of the qira>’a>t ‘ashrah as a universally accepted standard 

within Islamic scholarship. 

The political dynamics influencing the development of qira>’a>t did not conclude 

with the era of Ibn Muja>hid but continued to evolve into the period of Ibn al-Jazari>. 

His success in canonizing the ten qira>’a>t was shaped by a confluence of factors: his 

integration into political structures, endorsements from leading scholars, and his 

 
54Nasser, The Canonizations of the Qur’an, 21. 
55Al-Jazari>, Munjid al-Muqri’in, 173. 
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pedagogical creativity. Through strategic engagement with rulers and jurists, he 

secured institutional recognition for his codification efforts. This legitimacy was 

further reinforced by authoritative fata>wa> and the widespread adoption of his works 

within Islamic educational systems. His use of naẓm to simplify the transmission of 

this complex discipline ensured that the qira>’a>t ‘ashrah could be taught and learned 

broadly and effectively. Ibn al-Jazari>’s intellectual legacy continues to endure in 

Islamic tradition, upheld by three principal texts still used as standards in qira>’a>t 

certification: Al-Sha>t}ibiyya (qira>’a>t sab‘ah), Al-Durra al-Mud}iyya (qira>’a>t ‘ashrah al-

s}ughra>), and T{ayyibat al-Nashr (qira>’a>t ‘ashrah al-kubra>).56 In this regard, Ibn al-Jazari> 

not only fortified the transmission system of qira>’a>t but also ensured its longevity as a 

core element of Islamic scholarship. 

 

Conclusion  

This study has demonstrated that the evolution of qira>’a>t was shaped not only 

by linguistic and philological considerations but also by the political dynamics of 

Islamic history. The initial codification of the muṣḥaf by ‘Uthma>n ibn ‘Affa>n marked 

the beginning of a larger effort to standardize Qur’anic recitation, which was 

subsequently reinforced by the interventions of the Umayyad and ‘Abba>sid regimes in 

promoting particular readings. The canonization efforts of Ibn Muja>hid and Ibn al-

Jazari> further underscore the intricate nexus between political power and religious 

authority in legitimizing the readings that would come to be accepted across the 

Muslim world. 

Hence, this study affirms that the canonization of qira>’a>t was not a purely 

textual or scholarly enterprise, but rather a process deeply enmeshed in political 

agendas and religious legitimization strategies. The findings contribute to the broader 

field of Qur’anic and qira>’a>t studies by highlighting the interplay between religion, 

political authority, and the formation of sacred textual orthodoxy in Islam. It is hoped 

that this research will pave the way for further inquiries into how political and 

religious institutions shape the transmission and authentication of Islamic scripture. 

 

 

REFERENCES  

‘Asqala>ni> (al), Ah}mad ibn ‘Ali> ibn H{ajar. Al-Is}a>ba fi> Tamyi>z al-S{ah}a>ba. Beirut: Da>r al-

Kutub al-‘Ilmiyyah, 1853. 

‘Ilmi> (al), Sayyid Lashi>n Abu> al-Farah and Kha>lid ibn Muh}ammad. Taqrib al-Ma‘a>ni> fi> 

Sharh} Hirz al-Ama>ni> fi> al-Qira>’a>t al-Sab‘i. Medina: Da>r al-Zama>n, n.d. 

Ashwah (al), S{abari>. I‘ja>z al-Qira>’a>t al-Qur’a>niyah. Cairo: Maktabah Wahbah, 1988. 

Aziz, Nur Sakiinah Ab. “Application of the Requirements in Qiraat Mutawatirah as a 

Method in Determining the Validity of Data in Islamic-Based Research 

 
56Nasser, The Canonizations of the Qur’an, 22. 



34   The Politics of Qira>’a>t... –Siti Khodijah, Iffah, and Moch. Rafly 
 

Jurnal At-Tibyan: Jurnal Ilmu Alqur’an dan Tafsir, Vol. 10 No. 1, June 2025 

Methodology.” AJOCS: Asian Journal of Civilizational Studies 2, no. 3 

(November, 2022). http://dx.doi.org/10.6007/IJARBSS/v10-i12/8216. 

Bellamy, James A. “Textual Criticism of the Koran.” Journal of the American Oriental 

Society 121, no. 1 (March, 2001). https://doi.org/10.2307/606724. 

Bili> (al), Muh}ammad. Ikhtila>f baina al-Qira>’a>t. Beirut: Da>r al-Ji>l, 1988. 

Du>ri> (al), Abu> ‘Umar H}afs} ibn ‘Umar. Al-Qira>’a>t al-Wa>ridah fi al-Sunnah. Cairo: Da>r 

al-Sala>m, 2006. 

Goldziher, Ignaz. Al-Madha>hib al-Isla>miyyah fi> Tafsi>r al-Qur’a>n. Trans. ‘Ali> H}asan 

‘Abd al-Qa>dir, ed. ‘Abd al-H{ali>m al-Najja>r. Cairo: Maktabah al-Sunnah al-

Muh}ammadiyyah, 1955. 

Hamdan, Omar. “The Second Mas}a>hif Project: A Step Towards The Canonization Of 

The Qur’a>nic Text.” in The Qur’a>n in Context: Historical and Literary 

Investigations into the Qurʾa>nic Milieu, ed. Angelika Neuwirth, Nicolai Sinai, 

and Michael Marx. Leiden: Brill, 2009. 

https://doi.org/10.1163/ej.9789004176881.i-864.205. 

Hudhali> (al), Abu> al-Qa>sim. Al-Ka>mil fi> al-Qira>’a>t al-‘Ashr wa al-Arba‘i>n al-Za>’idah 

‘Alayha>. Cairo: Mu’assasat Sama>, 2007. 

Imam (al), Ahmad ‘Ali. Variant Readings of the Qur’an: A Critical Study of Their 

Historical and Linguistic Origins. Herndon: International Institute of Islamic 

Thought, 1998.  

Irham, Muhammad. “Implikasi Perbedaan Qiraat terhadap Penafsiran Alquran.” Al-

Bayan: Jurnal Studi Ilmu Al-Qur an dan Tafsir, Vol. 5, No. 1 (June, 2020). 

https://doi.org/10.15575/al-bayan.v5i1.8563  

Isma>‘i>l, Sha‘ba>n Muh}ammad. Al-Qira>’a>t: Ah}ka>muha> wa Mas}daruha>. Cairo: Da>r al-

Sala>m, 2001. 

Jawzi> (al), Sibt} Ibn. Mir’a>t al-Zama>n fi> Tawa>ri>kh al-A‘ya>n. Damascus: Da>r al-Risa>lah 

al-‘A<lami>yyah, 2013. 

Jazari> (al), ‘Izz al-Di>n ibn al-Athi>r Abi> al-H}asan ‘Ali> ibn Muh}ammad. Usd al-Gha>bah fi> 

Ma‘rifah al-S}ah}a>bah. Cairo: Da>r al-Kutub al-‘Ilmiyyah: 1995. 

Jazari> (al), Ibn. Al-Nashr fi> Qira>’a>t al-‘Ashr, Vol. 1. Beirut: Da>r al-Fikr, n.d. 

-------. Munjid al-Muqri’in wa Murshid al-T{a>libi>n. Beirut: Da>r al-Kutub al-‘Ilmiyyah, 

1980. 

-------. T{ayyibah al-Nashr fi> Qira>’a>t al-‘Ashr. Medina: Maktabah Da>r al-Huda>, 2000. 

Khodijah, Siti and Abd. Kholid. “Classifying Islamic Exegesis: How Muslim and 

Western Scholars Categorize Tafsir Traditions.”  Islamic Review: Jurnal Riset 

dan Kajian Keislaman 14, no. 1 (April, 2025). 

https://doi.org/10.35878/islamicreview.v14i1.1584. 

Malik, Muhammad Abdul. “History of the Qira’at Asim School History of Hafs in the 

Archipelago: Critical Historical Review.” Alif Lam: Journal of Islamic Studies 

and Humanities 3, no. 2 (July, 2022). https://doi.org/10.51700/aliflam.v3i1.431. 

http://dx.doi.org/10.6007/IJARBSS/v10-i12/8216
https://doi.org/10.2307/606724
https://doi.org/10.1163/ej.9789004176881.i-864.205
https://doi.org/10.15575/al-bayan.v5i1.8563
https://doi.org/10.35878/islamicreview.v14i1.1584
https://doi.org/10.51700/aliflam.v3i1.431


The Politics of Qira>’a>t... –Siti Khodijah, Iffah, and Moch. Rafly 35   

Jurnal At-Tibyan: Jurnal Ilmu Alqur’an dan Tafsir, Vol. 10 No. 1, June 2025  

McAuliffe, Jane Dammen. Qur’anic Christians: An Analysis of Classical and Modern 

Exegesis. Cambridge: Cambridge University Press, 1991. 

Muja>hid, Ibn. Kita>b al-Sab‘ah fi> al-Qira>’a>t. Beirut: Da>r al-Ma‘rifah, n.d. 

Muqtada, Muhammad Rikza. “The Controversy over the Authority of Āsim bin 

Bahdalah Al-Kufi in Qira’at Studies and Hadith Studies during the Abbasid 

Dynasty.” Jurnal Studi Ilmu-Ilmu al-Qur’an dan Hadis 24, no. 2 (July, 2023). 

https://doi.org/10.14421/qh.v24i2.4366. 

Mustopa. “Qira’at Diversity in Islamic Family Law Verses: Implications for 

Indonesian Marriage Law.” Samarah: Jurnal Hukum Keluarga dan Hukum 

Islam 8. no. 2 (July, 2024). http://dx.doi.org/10.22373/sjhk.v8i2.23513. 

Namr (al), ‘Abd al-Mun‘im.‘Ulu>m al-Qur’a>n al-Kari>m. Cairo: Da>r al-Kita>b al-Mis}ri>, 

1983. 

Nasser, Shady Hekmat. “Revisiting Ibn Muja>hid’s Position on the Seven Canonical 

Readings: Ibn ‘A<mir’s Problematic Reading of kun fa-yaku>na.” Journal of 

Qur’anic Studies 17, no. 1 (March, 2015). 

http://dx.doi.org/10.3366/jqs.2015.0180. 

-------. The Canonizations of the Qur’an. London: Routledge, 2022. 

-------. The Second Canonization of the Qur’a>n (324/936): Ibn Muja>hid and the 

Founding of the Seven Readings. Leiden and Boston: Brill, 2020. 

Nöldeke, Theodor, Friedrich Schwally, Gotthelf Bergsträßer, and Otto Pretzl. The 

History of the Qur’a>n. Trans. Wolfgang H. Behn. Leiden and Boston: Brill, 

2013. 

Putra, Khairunnas Jamal and Afriadi. Pengantar Ilmu Qira’at. Yogyakarta: Kalimedia, 

2020. 

Qa>d}i> (al), ‘Abd al-Fatta>h} ibn ‘Abd al-Ghani>. Tarikh al-Mus}h}af al-Shari>f. Cairo: 

Mashhad al-H{usayni>, n.d. 

Qat}t}a>n (al), Manna>‘. Al-Maba>h}ith fi> ‘Ulu>m al-Qur’a>n. n.p.: Maktabah al-Ma’arif, 

2000. 

-------. Nuzu>l al-Qur’a>n ‘ala Sab‘ah Ah{ruf. Cairo: Maktabah Wahbah, 1991. 

S{a>bu>ni> (al), Muh}ammad ‘Ali>. Al-Tibya>n fi> ‘Ulu>m al-Qur’a>n. Beirut: ‘Alam al-Kutub, 

1980. 

Sa‘i>d, Labi>b. Al-Jam‘ al-S{awt al-Awwal li al-Qur’a>n al-Kari>m. Cairo: Da>r al-Kutub al-

‘Arabi>, n.d. 

Sa’adah, Faridatus. “The Development of Qira>’a>t in Indonesia: The Tradition of 

Memorization of Qira>’a>t Sab‘ah from the Masters Having Sanads.” S}uh}uf: 

Jurnal Pengkajian al-Qur’an dan Budaya 12, no. 2 (December, 2019). 

https://doi.org/10.22548/shf.v12i2.418. 

Suyu>t}i (al), Al-Itqa>n fi> ‘Ulu>m al-Qur’a>n, Vol. 1 (Beirut: Da>r al-Fikr, n.d.  

Tirmidhi> (al), Abi> ‘I<sa> Muh}ammad ibn ‘I<sa>. Sunan al-Tirmi>dhi>,  Vol. 5. Beirut: Da>r 

Ih}ya>’ al-Tura>th al-‘Arabi>, n.d. 

https://doi.org/10.14421/qh.v24i2.4366
http://dx.doi.org/10.22373/sjhk.v8i2.23513
http://dx.doi.org/10.3366/jqs.2015.0180
https://doi.org/10.22548/shf.v12i2.418


36   The Politics of Qira>’a>t... –Siti Khodijah, Iffah, and Moch. Rafly 
 

Jurnal At-Tibyan: Jurnal Ilmu Alqur’an dan Tafsir, Vol. 10 No. 1, June 2025 

Ulya, Muhim Nailul, et al. “An Analysis of the Sanad Transmission by K.H. 

Muhammad Arwani (1905 – 1994) and His Role in the Dissemination of Qiraat 

Sab’ah Knowledge in Indonesia.” QOF: Jurnal Studi Al-Qur’an dan Tafsir 7, 

no. 2 (2023). https://doi.org/10.30762/qof.v7i2.1400. 

Zakariyya>, Abi> al-Ḥasan Ah{mad ibn F>ris ibn. Mu‘jam Maq>yi>s al-Lughah. Beirut: Da>r 

al-Fikr, 1994. 

Zamakhshari> (al), Abu> al-Qa>sim Mah}mud ibn ‘Umar. Al-Kashsha>f ‘an H}aqa>’iq al-

Tanzi>l wa ‘Uyu>n al-Aqa>wi>l fi> Wuju>h al-Ta’wi>l. Vol. 4. Beirut: Da>r al-Kita>b al-

‘Arabi>, 1987 H. 

Zarkashi> (al), Badr al-Di>n. Al-Burha>n fi> ‘Ulu>m al-Qur’a>n, Vol. 1. Beirut: Dār al-Fikr, 

1988. 

Zarqa>ni> (al), Muh}ammad ‘Abd al-‘A>z}i>m. Mana>hil al-‘Irfa>n fi ‘Ulu>m al-Qur’an, Vol. 1. 

Beirut: Da>r al-Fikr, 1988. 

 

https://doi.org/10.30762/qof.v7i2.1400

